It was, in other words, a very different place from Geertz's East Javanese site -an area only settled about a century before, without high royal traditions and far from the centre of Islamic reformism. Moreover, Geertz and his colleagues worked in the first post-Revolutionary years of newly independent Indonesia, whereas Nakamura was at work early in the New Order period of Soeharto. So a different view of the religious and cultural life of the Javanese emerged. Nakamura's work lacked the rhetorical flourishes and institutional fire-power of Geertz's, but it was at least as important as -some would say more important than -Geertz's as a study of social realities in much of Java. Nakamura's work was deeply researched, sympathetic and sensible, challenging many stereotypes and assumptions. But its publication by an Indonesian press with poor distribution networks meant that it was never as widely read or as influential as the work of Geertz, except in specialist circles. Mitsuo Nakamura's return to this subject to produce an updated account is thus immensely welcome and should be widely read. We know that social, political, economic and religious realities have changed dramatically in Java since the times of Geertz and of Nakamura's own earlier research. To illustrate how dramatic those changes are, we may note that, according to data cited by 2 This may not tell us that 90 per cent of Javanese in fact do pray or fast during Ramadan, but it certainly tells us that, for the vast majority of people, this has become the only acceptable answer to social surveys in a much more deeply religionized society. Figures for observance of the pilgrimage tell a similar story. From 1950 to 1958, only around 2,500-4,000 people went on the hajj each year from Javanese-speaking areas. In fact, in 1958 the available statistics report that the number of departing hajis was just 2,037. This was, remarkably enough, fewer than colonial-era statistics report as departing a century before, in 1858 -when 2,283 reportedly set off for Mecca -even though during the intervening century the Javanese population had increased something like six-or eight-fold. By late in the first decade of the present century down to the present, however, the queue of Javanese waiting to go on the hajj (a queue made necessary by Saudi Arabia's quotas for pilgrims) was hundreds of thousands of people long and stretched years in advance. For example, in 2010, Central Java's quota of 29,435 was full and the waiting list had nearly 80,000 people on it. 3 This new edition of The Crescent Arises over the Banyan Tree is a formidable work of scholarship, reflecting the transformations adumbrated in the previous paragraph. That crescent -the Modernist movement of Muhammadiyah -seemed to be rising inexorably in the early 1970s, assisted in large part by the Soeharto government's promotion of religion as a social-control and anti-Communist tool. The banyan tree -older forms of spirituality in Java, in which objects such as banyan trees had supernatural potency -seemed to be progressively overshadowed. But forty years later the scene is different. While the banyan tree still languishes (and, indeed, one of the actual banyan trees at Kotagede's royal graves has been uprooted), there is probably more performance of older style art forms than was true during Nakamura's first field work there, when many such arts were suspect because of their association with Communist propaganda programmes. That crescent moon has changed, too, for it now shines in a much wider variety of styles, as religion strengthens its hold on local society. Nakamura notes below (pp. 255-56) the increase in the number of mosques in Kotagede, from the two he counted in the 1970s to the fifty-one he counted in 2010. This increase in the number of mosques is replicated across the rest of the Javanese-speaking heartland and, indeed, across Indonesia.
While Kotagede remains overwhelmingly Javanese in ethnicity, its religious life is now marked by much greater plurality than in the 1970s. There are Catholics and Protestants there now, but even more significantly there is a wider variety of Islamic styles represented. Traditionalist Islam as represented by Nahdlatul Ulama is to be seen and some Traditionalist practices are evidently increasing in popularity. Other, more radical styles have also arrived. Muhammadiyah in Kotagede, as across the rest of Indonesia, has felt itself directly threatened by infiltration and subversion from Partai Keadilan Sejahtera (PKS), a semi-Islamist political party modelled to a considerable extent on Egypt's Muslim Brotherhood. So it has had to take steps to defend itself from this threat by disallowing PKS activists using Muhammadiyah properties to promote their views. Other more radical activists, including those rejecting the Indonesian nation and promoting an international caliphate at one quixotic extreme, are also present locally.
The link between politics and religious life is always crucial and here Nakamura notes a phenomenon that is more generally observable across Indonesia: the religionizing of all politics. He writes (p. 244) that all political parties -including those that some scholars prefer to call "nationalist" or even "secular" -"have emphasized the image that their candidates are pious Muslims. So, the nationalist parties are not exclusively 'nationalistic' … [and] the Islamic parties … are no longer exclusively Islamic."
Kotagede is no longer a Muhammadiyah-dominated town. In fact, it may never have been so dominated by Muhammadiyah as Muhammadiyah leaders had thought. The organization faces challenges in many directions. Simple opposition to older Javanese traditions -many with roots in nonModernist and even pre-Islamic ideas -is no longer adequate and new approaches need to be found. Some of this is encapsulated in the idea of "cultural proselytization" (dakwah kultural), a concept hotly debated and very xxiv Foreword to the Second Edition differently interpreted by many Muhammadiyah leaders. It is remarkable that nowadays a Muhammadiyah meeting might open with a performance of gamelan or wayang. Nakamura perceives that, alongside Muhammadiyah's long-standing Islamization and purification agenda, "a new counter or parallel trend of Javanization has been developing within Muhammadiyah itself " (p. 308). Older Javanese art forms must, however, be purged of any supernatural aspects in the minds of Modernists; they are, in effect, demoted to being "just culture". Traditionalist believers, on the other hand, retain many ideas that, to Modernists, smack of ignorance and superstition. This accommodative trend remains controversial within Modernist ranks and Nakamura tells us that there are Kotagede Muhammadiyah members, particularly of the older generation, who remain opposed to much of it (pp. 332, 338).
Persistent poverty and an evidently increasing gap between the rich and the poor in Kotagede remain a major issue for Muhammadiyah. It is, after all, not only a religious purifying organization, but a social welfare organization as well. It has long been seen as a model for non-governmental and religiously inspired social activism. But it finds poverty an intractable issue and has been accused even from within its own ranks of becoming elitist, particularly in its widespread educational institutions.
By pursuing all of these issues at the level of the town of Kotagede, Mitsuo Nakamura brings to life what, in the hands of other writers, may sometimes seem rather abstract and generalized, even stereotypical. Here is a major religious institution, one of the largest and most impressive in the Islamic world, facing a complex and messy local reality of plurality, social problems and poverty. This is a world of real people and real issues, dealt with on a daily basis in the heat and humidity of tropical Java. This is a fine book by an outstanding, determinedly interrogative scholar, accustomed to leaving no stone unturned. As I noted at the beginning of this Foreword, in its 1983 version, The Crescent Arises over the Banyan Tree was an important landmark. In its 2012 greatly expanded and updated edition, it is so again.
Merle C. Ricklefs Professor Emeritus, The Australian National University
June 2012
PREFACE To THE SEConD EDITIon
The book before the reader is a study on the development of the Muhammadiyah movement in Kotagede, a small town in the In 1890, Dahlan went to Mecca for pilgrimage and was deeply impressed by the ideas of such modernist Islamic thinkers as Jamaladdin Al Afghani, Muhammad 'Abduh and Muhammad Rashid Rida. He felt that the backwardness of the Javanese Muslims and their suffering under the Dutch colonial rule were rooted in the sorry state of Islam in Java, contaminated by syncretism and deviations (bid'ah). So, he began to advocate a return to the pristine teachings of the Qur'an and Hadith, and purification and reinvigoration of Islam through ijtihad (independent reasoning) over taqlid (blind obedience). He brought tajdid (reform) into a number of religious practices including the use of vernacular languages rather than Arabic in Friday sermons and religious propagation (pengajian) to make the teachings of Islam understandable to ordinary Muslims. He also introduced a modern school system for the education of Muslim children, for both boys and girls, in which religious and secular subjects were taught side-by-side. He urged the pious actions in Islamic philanthropy towards the poor and the needy of payment of religious taxes (zakat), contribution of sacrificial animals (qurban or korban), voluntary donations of money (infaq or infak and sadaqa or sadaka, sedakah), and institution building for educational and social welfare through permanent donation of property (waqaf or wakaf ).
Over the past 100 years, the Muhammadiyah has grown nationally to be the second largest Islamic civil society organization in Indonesia, claiming some 30 million members and supporters. The largest is Nahdlatul Ulama (NU), a traditionalist organization, which claims around 40 million followers.
The major sphere of Muhammadiyah's activities is in institution building (amal usaha) for education and social welfare. According to its recent official xxv statistics, it runs more than 10,000 schools from kindergartens to universities; also, more than 900 social welfare institutions including hospitals, clinics, delivery houses, orphanages, elderly houses, rehabilitation centres, houses for the handicapped, cooperatives, and numerous microfinance unions. These institutions are spread throughout the country and managed by the branches of Muhammadiyah: those branches are found in 419, or 84.30 per cent, of all districts and municipalities (kabupaten and kota) totaling at 497 in the country. The book presented a local case in which the Muhammadiyah movement had transformed the religious life of the townspeople from the one deeply imbued with kejawen (Javanese syncretic Islam mixed with pre-Islamic and local beliefs and practices: kejawén) to that of reformism -purified and adapted to modernity -over decades. The town is one of the oldest in Islamized Java with a history of at least 400 years going back to the late sixteenth century when it was built as the first capital of the Mataram Kingdom. So, the case of "re-Islamization" from kejawen to reformist one in this town had a particular significance in understanding contemporary religious transformation of traditional Javanese society.
I then asserted on the basis of my observation in Kotagede as follows: "The reformist version of orthodox Islam [= Muhammadiyah] is a vigorously proselytizing religious ideology, and has, is, and will bring profound changes to the social, cultural, economic and political aspects of Javanese life in the town." (p. 208 below) This statement was rather bold since it was made in 1976 before the outbreak of the Iranian Islamic Revolution in 1979, which for the first time raised public concern over the "Resurgence of Islam" in the Western world after World War II. My statement was bold, too, in an environment where the dominant view among Western scholars assumed that modernization would promote secularization, i.e., continuous weakening of religion in public life which was a common observation worldwide including in the Islamic world. After my field experience, I became in particular, rather critical of Clifford Geertz's compartmentalization of Javanese population into a rather inconsistent but rigid trichotomy of abangan-santri-priyayi. 2 The field research for Part II was aimed, in part, to continued the documentation of the Muhammadiyah movement in the town of Kotagede, and also, in part, to examine the validity of my prediction, i.e., deepening Islamization in Javanese society that I had presented in the original book. The Muhammadiyah has in fact achieved an amazing degree of progress in religious propagation and institution building through the subsequent decades Preface to the Second Edition of Soeharto's rule. This is indicated by the simple but persuasive fact that, whereas there were only two mosques in the town when I visited there for the first time in 1970, the number of mosques under the management of the Muhammadiyah grew to fifty-one by 2010. Muhammadiyah's achievements are also significant in the area of institution building for public services, i.e., education and social welfare, as Part II below describes in detail. The advancement of the Muhammadiyah was also quite remarkable in such neighbourhoods known to be former strongholds of PKI (Partai Komunis Indonesia or Indonesian Communist Party) in addition to the neighbourhoods of its traditional strongholds since the time prior to the G30S/PKI Affairs. The local population in the former was regarded mostly as abangan, which meant that a significant portion of the abangan population has become santri in recent decades. They came and prayed in the newly built neighbourhood mosques. Kotagede had become known as a "santri town" or even as a "Muhammadiyah town" by the end of the 1980s.
Yet, more recent developments do not paint a simple success story for the Muhammadiyah. From the 1980s, significant criticisms started rising from within the Muhammadiyah movement that it had failed in the continuous transmission of religious values to younger generations and that its leadership had become less responsive to ongoing social changes and stagnant without proper generational change.
Indeed, enormous social changes had already been beginning in the 1970s and accelerated through the 1980s and 1990s in almost all fields of the towns' life, bringing about new challenges to the Muhammadiyah. First of all, urbanization was engulfing the town: an absolute increase in population had occurred. Residential areas were spreading into former farmlands, and there was easier access to the city of Yogyakarta due to new roads and the increasing number of automobiles and motorcycles. Secondly, newcomers of various ethnic and religious backgrounds brought significant heterogeneity to the town. And thirdly, globalization in terms of transnational flow of goods, money, information and people was entering the town.
The fall of the Soeharto regime and the onslaught of Reformasi movement in 1998-99 lifted the lid of Pandora's box nationally, and also in Kotagede. The post-Reformasi situation further pushed forward the above-mentioned social changes. A number of socio-cultural elements, which until then were regarded as alien or antagonistic to the Muhammadiyah movement, surfaced openly, enjoying the freedom of expression and association. As a result, the dominance, if not monopoly, of the Muhammadiyah in the public sphere came to an end. One of the consequences is the resurgence of kejawén, especially that of traditional repertoires of Javanese culture and performing arts.
The guarantee of freedom for popular participation in politics through a series of parliamentary and presidential elections has made the political constellation of the town even more complicated than ever. Political diversification has become the order of the day even within the Islamic forces. Militant Islamist organizations, unknown until recently, have appeared in public. This was followed by the increased visibility of non-Islamic political forces.
On the top of all this, extensive damages, physical and non-physical, caused by the earthquake of May 2006 introduced a number of new dimensions to the social and cultural landscape of the town including the appearance of domestic and overseas NGOs.
The Muhammadiyah in the post-Reformasi situation is operating in a new social contexts of democracy, pluralism, and globalization. Meanwhile, continuous poverty among the local population presents a persistent social problem, if not a factor for social instability. The problem of poverty seems to be inhibiting the progress of the local population towards further economic prosperity and social justice.
Part II of this book describes and discusses those changes and challenges, which the Muhammadiyah has recently faced and is facing now. The enormity of the task Muhammadiyah is tackling at present is unprecedented. A number of contrasting, sometimes, contradicting trends are working in the ongoing social dynamics, making the direction of the Muhammadiyah uncertain.
In terms of ideology and value orientation of the townspeople in which the Muhammadiyah operates, an extreme diversification is developing. In addition to the reformism of the Muhammadiyah as an establishment and the revived NU and independent Muslim activism as alternatives to it, Islamism -violent as well as non-violent, kejawén, purer Javanism, Christianization, secularization, the flooding of "metropolitan pop-culture", and commercialism and consumerism -to mention only the conspicuous trends are now all jostling each other openly in this tiny old town.
Politically, the Muhammadiyah endured the dictatorship of Soeharto successfully and contributed to the establishment of a parliamentary democracy nationally. Precisely because of this victory of democratic reform, the Muhammadiyah is, however, no longer an oppositional banner bearer vis-à-vis an authoritarian regime. Many of its activists have joined the post-Soeharto governments nationally as well as locally. The Muhammadiyah is now one of the pillars of moderate mainstream Islam in a democratic Indonesia. It is asked to be proactive in terms of policy formulation and implementation, rather than reactive to the powers-that-be. xxx Preface to the Second Edition
Yet, it is difficult to deny an impression that the basic strategy being pursued by the Muhammadiyah for a new Indonesia still remains too general and abstract. The stated vision of "superior civilization" (peradaban unggul ), "excellent religious community" (ummat utama), or "truly Islamic society" (masyarakat Islam sebenar-benarnya) -all in the terminology of the current Muhammadiyah movement -remain vague, need to be defined, and further to be operationalized to become attainable goals.
In principle, the Muhammadiyah also supports democracy and pluralism rooted in Pancasila. Ideologically or theologically, however, it is still not clear yet how the Muhammadiyah will be restraining its own puritanical urge -sometimes pushing it to go along with self-righteous, exclusivist demands of Islamists. It is not clear yet either how it will contribute to the creation and maintenance of genuine tolerance, harmony and cooperation with communities of other faiths. All this is still vague and unclear especially at the local branch level.
Socially, the pioneering role in the past of the Muhammadiyah in promoting modernity in education and social welfare is no longer tenable now. Government services in those areas have improved to a great degree and expanded widely. They have even become serious competitors of the Muhammadiyah, if not they have already surpassed Muhammadiyah's past advantages. For example, Muhammadiyah's PKUs (hospitals and clinics) are overtaken by government's PUSKESMAS (Community Health Service Center) in terms of the quality and cost of medical and health services. Also, now many government schools in primary and secondary education excel in their service to the Muhammadiyah ones at a lesser monetary burden upon parents.
Economically, a number of large businesspeople, who once supported the Muhammadiyah, have almost all disappeared now except a few. They have either declined or moved out from Kotagede. As mentioned before, in their place, a new middle class, achieving upward social mobility via higher education and securing employment in bureaucracy and modern sectors of society, have become the main social agent of the Muhammadiyah movement along with a still significant number of small to medium businesspeople, male and female. Meanwhile, its constituency has been widened to lower middle classes, and even to the lower classes, partly thanks to the progress of its propagation (dakwah) and welfare activities among the poorer segments of society. Yet, the Muhammadiyah has not been able to offer an effective strategy for structural transformation to eradicate deep-rooted poverty still prevailing among a significant portion of the local populace.
These are complicated and compelling challenges, indeed, and require a huge amount of effort to formulate and implement effective responses. So, I can make no simple statement to predict the course of further development of the Muhammadiyah in the next few decades, let alone that for another century. However, one thing seems to be clear -Muhammadiyah will require a great degree of vitality, innovativeness, and dedication in order to keep up with the increasingly rapid pace of social change.
I will be satisfied if the reader shares with me the appreciation of this complexity and enormity of challenges that the Muhammadiyah faces after reading this book. I hope that the reader will also recognize the practical and theoretical significance of research on Indonesian Islamic social movements like the Muhammadiyah for their direct roles and relevance in shaping of Indonesia's future. Extrapolating, the fortune of the Muhammadiyah and other Islamic social movements may be closely related to the future shape of mankind, too, since the total Muslim population is almost one quarter of the world population, and Indonesian Muslims form the largest group therein.
With the present work, I am happy to join again an increasing number of Indonesian as well as foreign scholars who are undertaking research on Indonesian Islam. I sincerely invite comments on this work from colleagues in academia as well as from the general reader. Your honest criticisms are welcome in terms of empirical data, analysis or interpretation presented here so that not only the shortcomings to be found in this book can be corrected, but also our common storehouse of knowledge and understanding on contemporary Indonesian Islam can be enriched further.
Mitsuo Nakamura
Ito, Japan February 2011 xxxii Preface to the Second Edition
FoREwoRD To THE FIRST EDITIon
It is a great honour indeed for me to be requested both by Dr Mitsuo Nakamura, the author of this book, and Drs H.J. Koesoemanto, the Executive Director of Gadjah Mada University Press, to write a few lines as foreword to this book. This book, The Crescent Arises over the Banyan Tree, A Study of the Muhammadiyah Movement in a Central Javanese Town, is originally a dissertation submitted to Cornell University, U.S.A. in 1976. The "town" is "Kotagede" in Yogyakarta. The study covers a period of approximately 70 years, from 1900 to 1970. His approach is historical and ethnological.
Kotagede was chosen as his field of study due to various considerations. The development of Muhammadiyah in Kotagede presents a number of paradoxes in view of the various opinions so far presented by the Western students on the history of modern Islamic movement in Indonesia in general and of Muhammadiyah in particular.
The first paradox is that Muhammadiyah, as an organized effort to cleanse Javanese Islam from admixtures of heterodox local customs and beliefs, gained strong support in the midst of a local community where these heterodox elements had long been deeply rooted in the form of the cult of royal glorification. Strong aspirations for orthodox Islamic reform emerged from among the population, which had been thoroughly imbued with extremely syncretic religious traditions.
The second paradox is the existence of a number of rich Javanese traders and craftmen in Kotagede prior to 1900, whose wealth, entrepreneurial skills and business networks were very much impressive. It has been a common assumption among the students of modern Javanese society that, as a result of the Dutch encroachment in the field of international and domestic trade activities in Java since the day of the Dutch East Indian Company and its employment of the Chinese as middlemen between the indigenous sector and European sector of the economy, indigenous Javanese trade and industry were stifled or at least reduced to the level of petty peddling and casual handicraft (D.H. Burger, The Structural Changes in Javanese Society: The Supra-Village Sphere, Ithaca, 1956 ). It has further been assumed that a social class based upon trade and industry is something antithetical to the official social philosophy in Javanese society in which two classes -the rulers with the nobility and court xxxiii officials (priyayi) on the one hand and the peasantry on the other -have constituted the only legitimate positions in society, leaving no place in it for a commercial class (Lance Castles, Religion, Politics, and Economic Behavior in Java: The Kudus Cigarettes Industry, New Haven, 1967). Kotagede is located in the heartland of south Central Java where this presumably non-mercantile Javanese tradition has been pervasive. Yet the wealth, vigor and the tightness of the networks of these Kotagede traders and craftmen had been well-known in the region for a long time.
These two paradoxes lead to a third one: Kotagede traders and craftmen are not santri, devout Muslims, prior to the Muhammadiyah. Most of them are abangan, nominal Muslims. This phenomenon is quite different to the observation of Western writer, like Clifford Geertz, (Islam observed: Religious development in Morocco and Indonesia, New Haven, 1968) who maintains the historical and functional connections between Islam and trade. Islam came to Indonesia through the route of trade and later on when trade was turned inward by the Dutch dominance along the costs, there was an elective effinity between the itinerant and small traders, who moved from one place to another along with their commercial commidities, and hostels for their temporary sojourn and prayer. So mosque and market have been a natural pair. As far as the traders and craftmen of Kotagede prior to the first decade of this century are concerned, they were abangan. If there existed any element of Islamic orthodoxy in Kotagede at that time, it was to be found among the group of local court officials (abdi dalem) who, as part of their official duties, were obliged to andhere to at least the outward ritual orthodoxy of Islam.
In other world, as far as pre-Muhammadiyah Islam in Kotagede is concerned, Geertz's thesis of the historical and functional connections between Islam and trade does not seem particularly apt. On the one hand it underrates the significance of Islamic elements (albeit in syncretic forms) in the traditional polity of the principality court and on the other it overlooks the fact that not all commercial elements were Islamically devout.
A fourth paradox arises from the observation of more recent development in Kotagede. In spite of some qualifications made above, it is undoubted that there was once a paralleling and mutually stimulating process of the growth of the indigineous entrepreneurship on the one hand and reformist Islam on the other in the pre-War history of Muhammadiyah in Kotagede. But the process seems to have ended with the collapse of Dutch colonial rule in 1942. The War, the revolution and the subsequent political and economic turmoils have deprived Kotagede entrepreneurs of opportunities to recover their pre-War levels of economic strength with a few exception. This observation implies that the conventional assumption of congruence between modern entrepreneurship and reformist Islam is only partially appropriate to apply to the pre-War history of Kotagede and is much less adequate in reference to the current situation.
This does not mean that Muhammadiyah does not make any progress in its movement after the second World War. On the contrary, the current social basis of the Muhammadiyah movement has become much wider than before and is drawing a considerable portion of its strength from the lower middle stratum and even from some of the lowest stratum of the town's populace. Also, the teaching of the Muhammadiyah in this changing social environment seems to have acquired a new relevance.
It seems that Dr Nakamura would like to prove that the views expressed by several Western writers on modern Islam in Indonesia are inapt. Here, in his book, he demonstrates the existential conditions as observed in Kotagede.
After discussing at length Kotagede and the Muhammadiyah, he draws the conclusion that orthodox Islam in the form of a reform movement, Muhammadiyah, has arisen from within the traditional Javanese Islam as its internal transformation rather than as an outright import of a new ideology and has brought, is bringing, and will bring about profound changes in social, cultural, economic and political aspects of Javanese life.
The view expressed here may appear to come into direct conflict with an assumption widely held among students of contemporary Indonesia that Islam, especially its reformist version, is losing political strength. On the contrary, Nakamura insists that the Muslims in Indonesia are still strong politically. He notes the persistence of Nahdlatul Ulama in the rural areas of Central and East Java in the 1971 elections and a more recent event of the passage of the Marriage Law with numerous amendments to appease Muslim critics despite Muslim political parties' numerical weakness in the post election parliament.
To support his contention, he points out the observation mady by G.W.J. Drewes, "Indonesian Mysticims and Activism" in Gustave von Grunebaum (ed). To be exact, however, the two groups of observers are not differing in opinion on the assesment of the same phenomenon. The first one is focussing on the weakening of the political strength of Muslims. The second one, however, is concerned about the growth of the number of serious believers in socio-religious terms. Their opinions are not mutually exclusive and both can be right. Yet, there remains a problem of how to account for the relationships between the waning of Muslim political strength and the waxing of Muslim social reform.
In addressing this problem Nakamura has stood by an obvious but often forgotten truism that Islam is a religion, a faith for the believers and not a marker for political grouping. Politics in fact forms only a peripheral concern for most Muslims' daily lives. Instead of merely looking Islam as a symbol of political solidarity, he has tried to understand the intellectual content, ethical relevance and significance of ritual actions of Islam as they are practiced in real-life context of Kotagede. After living amidst Javanese Muslims for a prolonged period of time he started gradually to feel and realize that there is nothing peculiar about being a pious Muslim in that given environment and it also makes sense to be a more devout one, too.
Furthermore, in his evaluation of Muhammadiyah, Dr Nakamura said that Muhammadiyah is a multi-faced movement. It looks doctrinair at a distance. Yet at a closer examination, we realize that there is little theological systematization. What is there is rather an array of moral admonitions taken direct from the Qur'an and Hadith. It looks exclusivistic when viewed from outside, but in fact it is extremely open when you are within. It looks organizationally imposing, but, actually, it is an aggregate of individuals who value personal devotion most. It looks an organization of high discipline, but in fact there is no effective disciplinary device other than individual's conscience. It looks agressive and fanatic, but in fact its way of propagation are gradualist and tolerant. And finally but perhaps most importantly, it looks anti-Javanese, but actually it embodies Javanese virtues in many ways. Perhaps we can say here we have a case of a universal religion like Islam having become a living religious tradition in the Javanese environment. This is the assessment of Dr Nakamura on Muhammadiyah as observed in Kotagede.
I think the reader might obtain a much more comprehensive picture of Muhammadiyah should Dr Nakamura explain the reasons for the emergence of this organization in Indonesia in the first decade of the twentieth century I acknowledge with thanks a grant from the Toyota Foundation, Japan, which enabled me to stay at the Australian National University for a research project and provided me with the opportunity to complete the revision of my dissertation for publication. I also thank the Department of Anthropology and the Department of Social and Political Change, Research School of Pacific Studies, the Australian National University who hosted me as Visiting Fellow. My special thanks go to Professor H. Mukti Ali who has provided the foreword to this book. I am also grateful to Drs H.J. Koesoemanto, Executive Director of the Gadjah Mada University Press, for publishing this book, first in English and later in its Indonesian translation.
Finally, I would like to acknowledge the help of members of my family. My wife, Hisako, pushed me through graduate study and was my closest coworker in the field, sharing the experience emotionally and intellectually. Her observation of marriage and divorce among Javanese Muslims (which now has resulted in her M. A. thesis in anthropology at the Australian National In spite of all the help given to me in the preparation of this book, errors of fact, interpretation, and other kind of shortcomings may still be found. I alone should be held responsible for them. I ask the forgiveness of the reader for such shortcomings and would like to receive his or her corrections, criticisms or comments. I am presenting this book to the public not because I am convinced of the value of my contribution in the study of modern Islam in Indonesia. Rather I am doing so because I am deeply concerned with the intellectual stagnation in the field over the recent years and would like to join in the efforts of my colleagues to break this stagnation. I would therefore be very happy if my present work could be used as material to stimulate discussion or as a stepping-stone for better research by others.
Mitsuo Nakamura
The Australian National University Canberra, Australia July 1981
Preface to the First Edition xliii xlv
A noTE on PRoPER nAMES
Place names in this book are all real: the uniqueness of the research site has precluded the use of fictitious geographic names. Personal names in the original edition of this book were sometimes real but sometimes were pseudonyms since there was a necessity to protect their privacy under the New Order. However, those individuals quoted in pseudonyms previously are now almost all reverted into, or referred to, their real ones throughout in this edition.
A noTE on THE SPELLInG oF JAVAnESE AnD InDonESIAn woRDS
In the spelling of Javanese and Indonesian words including derivatives from Arabic, I have followed the local practices which are generally in compliance with the government guidelines of 1972 and 1974. Consonants in Javanese and Indonesian are pronounced mostly in similar ways as in English except c to be pronounced as ch in chair and sy as sh in ship. Javanese retroflexes, dh and th are so spelled in this book in contrast to d and t, with the exception of place names including Kotagede. The name of the town in which this study has been done should be written and pronounced as Kutha Gȇdhé if the linguistically correct orthography is to be followed. However, the spelling of Kotagede has become official and so prevalent among Indonesian public nowadays so that it seems unnecessary to resort to the "correct" one. Vowels in Javanese and Indonesian are also pronounced almost the same way as in English except e and a. The e can be ȇ, è, or é. I have ignored those differences except for some direct quotes in Javanese expression. The a in the Javanese penultimate and final syllables without consonants is pronounced as o as in often in English. So, the same Javanese word (or the word of Javanese origin) may be spelled differently according to contexts, e.g., Panembahan Senapati vs. Pasukan Senopati, and pendhapa vs. pendopo.
A noTE on THE QUoTATIon FRoM THE QUR'An
The numbering of the Qur'anic verses in this book follows the Egyptian edition. The first number indicates the number of a chapter and the second, that of a verse. I have relied mostly on Arberry (1955) in the English rendering of the Qur'anic verses.
